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Abstract: 

This paper aims to shed more light on the interrelationship between Buddhism and Jainism in the 
7" century (§ 1 and § 6). The starting point of my examination deals with a particular divination 
event for Xuanzang (602-664) performed by a Jain monk in Nalanda. The relevant records in 
Xuanzang’s biography (§ 2) and in Kuiji’s biography (§ 3) clearly show that this encounter with 
the Digambara monk named *Vajhara, who predicted for the Chinese Master a successful return 
journey, had a significant impact on the latter’s final decision to travel back to China. However, in 
all of the research on Xuanzang, hardly any attention has thus far been paid to this highly 
interesting fact. Furthermore, the controversial attitude of Jainism and Buddhism towards the 
fortune-telling ritual as taught in the respective canonical scriptures of both religions (§ 4) will be 
pointed out. Finally, the author proposes to demonstrate that the common Chinese perception of 
Jains as “skilled soothsayers” can probably be traced back to Xuanzang himself, who first 
introduced the term shan-zhan ni-qian #% +4 Jé¥Z “Nirgranthas as skilled soothsayers” in China 


(§ 5). 
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§1. Introduction 


The starting point of the present paper deals with a highly interesting passage in Xuanzang’s 
Biography Da-tang Da-ci’en-si San-zang-fa-shi Zhuan (Ki KS ASF = HG AEF) (A 
Biography of the Tripitaka Master of the Great Ci’en Monastery of the Great Tang Dynasty). 
In all of the research on Xuanzang % 4 (602-664), however, hardly any attention has thus 
far been paid to this special recording by Huili 2% 3% (approx. 615—?) and Yancong 2 tk 
(approx. 627-649).’ 


The present paper was first presented at the online conference “From Jetavana to Jerusalem: Sacred 


Biography in Asian Perspectives and Beyond: An international Conference in Honour of Dr. Phyllis Granoff”’ 
(November 7-9, 2021), organized by the Glorisun Global Network for Buddhist Studies and the Frogbear 
project at the University of British Columbia in collaboration with Yale University and the Hebrew University 
of Jerusalem. I sincerely thank Prof. Chen Jinhua (bi 42312) for the kind invitation. 

* Cf T50: 245c21f8 (AK BRA SF = HEE HE) Da-tang Da-ci’en-si San-zang-fa-shi Zhuan (A 
Biography of the Tripitaka Master of the Great Ci’en Monastery of the Great Tang Dynasty). 
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One day in Nalanda, a Jain monk named *Vajhara (or *Vajra (&alMé fa-du-luo), who was 
“naked” (i.e., of the sky-clad Digambara school), came unexpectedly into Xuanzang’s cell. It 
was precisely at the time when the Chinese Master was about to make the difficult decision 
whether he should undertake the dangerous journey back to China. Xuanzang had often heard 
before that the Nirgranthas (JE #Z ni-gian) are particularly skilled at divination, and he, 
therefore, asked the Jain saying “J am a monk from the country of China and have come here 
to study many years ago. Now I want to return home. Shall I be able to reach my home? 
Which choice — going back or staying here — is more auspicious? And how long could my life 
last?” Following Xuanzang’s wish, the Jain monk performed a divination ritual. He then 
informed the Chinese Buddhist that he would certainly reach his homeland, although staying 
in India would be the better choice (§ 2). 

We can assume that Xuanzang’s encounter with the Jain monk *Vajhara, which likely 
took place shortly before the Master left India in 643, greatly impacted his final decision to 
travel back to China. This divination event in Nalanda was presumably so important to 
Xuanzang personally that, later on, he entrusted it to his close disciples in China, not only to 
Huili and Yancong but also to Kuiji #43£ (632-682). In Kuiji’s biography written by Zanning 
4#4 (919-1001) during the Song dynasty (Song Gaoseng Zhuan (iat ti) ), we find a 
description of the divination performed for Xuanzang by that Jain monk, which pretty much 
corresponds to Huili’s records (§ 3). 

It seems that the Buddhists very much appreciated the Jain soothsayers and their 
“confirmation of lucky fortune,” though the Jains are actually of heretical faiths (7} 32 
waidao). In order to explain this remarkable phenomenon, the present paper will study the 
controversial attitude of Jainism and Buddhism in the matter of divination (§ 4). For instance, 
the Buddha condemned various practices dealing with divination according to the 
Brahmajala-Sutta of the Dighanikaya (§ 4.1). In contrast to Buddhism, fortune-telling is 
allowed in late Jainism (4" century AD at the latest); a canonical text called Angavidyd is 
even used as the theoretical guideline for this magic ritual (§ 4.2). 

In his travelogue Datang-Xiyu-ji_ (K}# Padi) (Records of the Western Regions of the 
Great Tang Dynasty), Xuanzang remarkably did not mention the divination performed by the 
Jain *Vajhara. However, he recorded another Jain predicting the lucky future for the 
Monastery Nalanda. It seems that the Chinese perception of Jains as being adept at divination 
is due to Xuanzang himself, who first introduced the term shan-zhan ni-gian # 4 Jé ¥Z 
“Nirgranthas as skilled soothsayers” in China. Moreover, all other references to this special 
term appear after Xuanzang (§ 5). 

Finally, it should be pointed out that there are still a lot of valuable materials preserved in 
Buddhist literature. Comparative studies of Buddhist texts in Pali and Chinese with Prakrit 
Jain texts will undoubtedly shed more light on the interrelationship between Jainism and 
Buddhism. Thus, it can also help us understand India and China's social and religious context 
during Xuanzang’s time and the centuries that followed (§ 6). 


§2. Huili’s Records of Xuanzang’s Encounter with the Fortune-telling Jain Monk 


It is noteworthy that Xuanzang did not report on the Jain fortune-telling incident in his 
Records of the Western Regions of the Great Tang Dynasty ( (Ai# Pati) Datang-Xiyu- 
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ji). However, reports on this occurrence can be found in his biography written by Huili (717% 
615—?) as well as in the biography of his prominent pupil Kuiji (#2 632-682) written by 
Zanning. 

We, therefore, can suppose with some certainty that the divination event in Nalanda by 
Jain *Vajhara might have been significant to Xuanzang personally and had in the end a great 
impact on his final decision to travel back to China. Otherwise it would be difficult to explain 
why the great Master entrusted this personal experience to his close disciples such as Huili 
and Kuiji. 

First, a detailed report on Xuanzang’s unexpected encounter with the Jain monk *Vajhara 
can be found in the Master’s biography written by his pupil Huili, which had been, after 
Huili’s death, redacted by another pupil named Yancong.’ 

The fifth chapter of Xuanzang’s biography is well-known, because it deals with the 
Master’s final decision to return home. However, it should be pointed out that the general and 
scholarly attention thus far has been more or less limited to the second part of the respective 
passage. The focus has, namely, been on how after learning of Xuanzang’s final decision, the 
local Indian monks tried to advise their Chinese brother against his return journey. 

Nevertheless, the final push, namely the Jain’s fortune-telling, which ultimately led to 
Xuanzang’s very last decision, has so far hardly been noticed. Therefore, in my opinion, it is 
worth reading this passage more closely. For a better understanding, I use here my own 
English translation, which deviates in a number of cases from the translation by Li Rongxi 
(1959/1995): * 


NSEEREREAR ZBI), —SaZENZT, (kia, ZAGER, TERNS TAVEGZ eI hb, 
BisAa. Teli, A: 

“SKAESCIMEUE, RAR ACA, Sake, RADER ? XX: SHEE Re ? & 
minded 2B A” 

Before the envoy sent by (King) Kumara had arrived, there was a naked Nirgranthaputra named 
*Vajhara, who unexpectedly entered the Master’s cell. The Master had often heard before that the 
Nirgranthas are particularly skilled at fortune-telling, he therefore invited (the visitor) to take a 
seat and questioned (the Jain) about his own uncertainties saying: 


Huili’s own life is nowhere near as well known as the biography he wrote for his famous teacher Xuanzang. 
The main sources on Huili include: AR4 ASF = eS HELA, POPC TL. ORE PE, NES 
TN, 
©: TG compare the differences cf. Li 1995: 137-8: “Before the arrival of the envoy sent by King Kumara, a 
naked Nirgrantha named Vajra unexpectedly came to the Master’s room. Hearing that the Nirgrantha was good 
at divining, the Master invited him to take a seat and asked him to resolve his doubts, saying. “I am a Chinese 
monk and have come here to study for quite a number of years. Now I intend to return home, but I am not sure 
whether I shall be able to reach my home or not. As regards my going back or staying here, which is more 
auspicious for me? And how long shall I live? Will you please predict these matters for me?” Then the 
Nirgrantha asked for a piece of chalk and drew lines on the ground to make a forecast by divination. He told the 
Master, “It is good for you to stay, and you will enjoy the respect of the monks and lay people of the Five Indias. 
If you go back, you will be able to reach home and will also enjoy respect, but it will not be as good as staying 
here. As regards the length of your life, you will live for another ten years from now. If you perform more 
meritorious deeds, your life may be prolonged, but that is beyond my knowledge.” The Master then said that 
though he desires to go back, he did not know how he could carry back a large amount of scriptures and images. 
The Nirgrantha said, “Do not worry. King Sildditya and King Kumara will dispatch men to escort you on the 
way. You will surely get back without trouble.” The Master said in reply, “I have never seen these two kings. 
How would they grant me such favors?” The Nirgrantha said, “King Kumara has already sent a messenger to 
invite you, and he will be here in two or three days. After having seen Kumara, you will also see Siladitya.” 

The Chinese text discussed below is quoted from T50: 245c25—246al11. 
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“IT am a monk from the country of China and have come here to study many years ago. Now, I 
want to return home, but I dont know whether I will reach my country? And, which one of both 
options - going home or staying here - is more auspicious? Aside from that, how long could my 
life last? Would you, the Merciful, divine (all of this), please!” 


Jago R— AA, seu, AGRA : 

“Fil GEIRF BRE, LAUER EA eH, IA, WC AE, MAA. Be 
fm, AGOA, Sn 4F, ASA, JEATAI. ” 

Thereupon, the Nirgrantha requested a chalkstone and drew patterns on the ground to perform his 
divination. Then, he spoke to Master (Xuanzang) saying: 

“The best is when you, Master, would stay here, for all peoples in five parts of India including 
clergy and laity will show their high regard (to you). In case you will leave, (however, the goal) 
can be reached, and it will also be fine as regards the respect (of the people); but (going-away) 
will not be as convenient as staying here. What your lifespan, Master, is concerned, another ten 
years can be at least expected from today. Yet, it remains open, how long the (lifetime) can be 
extended due to your further merits.” 


PEMSC IY : 
“Rin, MRS, PAAR?” 
JeHZA : 


“ys | KATE, WSBHE EAE ACK, REM,” 

Again, Master (Xuanzang) asked the Jain: 

“My wish desires to return home, but I have already (collected) numerous scriptures and images, 
will I be able to carry them back unscathed?” 

The Nirgrantha said: 

“Dont worry! King Siladitya and King Kumara will — on their own — send off legates to 
accompany you, Master; (all goals) will be definitely reached without problems.” 


TARAREL : 

“POE, PRA. MLAS ELL EL? ” 

Jaa : 

“ABVEKEE COBH Rid, “=A Ae, BEDS AE, DESI. ” 

The Master responded: 

“These two kings have actually never met me. How did I deserve this graciousness granted by 
them?” 

The Nirgrantha said: 

“King Kumara has already sent a delegate to invite you, who will arrive in two or three days. 


, 


Therefore, you will shortly see Kumara. Also, you will meet Siladitya soon.’ 


Me saci. TAMBI PE, HERR, 
After having said that, (the Jain) went away. The Master (Xuanzang) instantly made the 
decision to return (to China), starting with the collocation of scriptures and images. 


As quoted and translated above, the text in Xuanzang’s biography clearly states that it 
was the Jain’s divination that immediately led to Xuanzang’s final decision to return to 
China: YAIRI i 225X.° Unfortunately, this crucial sentence has not been correctly translated 


As mentioned earlier, the following passage is much more popular; it describes how the local Indian monks, 
after learning of Xuanzang’s final decision, tried to advise their Chinese brother against his return journey, see 
T50: 246a11-17: Faith ZWOREIE, ARV RESTORE Zit, SEALE, MOTE BOE, (iS 
FAUT ERS, SCAM BUT REA, HABE. GaRAT DAE, BRR, BEET, SE Tie 


122 


by Li,’ who mistakenly interpreted /f %£%4 as “made preparations” instead of as the correct 
phrase, “made the decision.” In addition, Bll emphasizes here “instantly”, namely the direct 


result of the Jain’s divination. 


§3. The Reference to the Divinating Nirgrantha in Kuiji’s Biography 


It can be taken as certain that Xuanzang entrusted this experience, which obviously was 
important to him, not only to one disciple like Huili but at least to one other student, namely 
the famous Kuiji #i2é&. 

In the latter’s biography, found in Song Gaoseng Zhuan (% isi 4 {4) and written by 
Zanning ££ ® (919-1001), there is additional evidence indicating how influential the Jain 
fortune-teller could have been for Xuanzang: When Master Xuanzang once met Kuiji in the 
fields, he saw how intelligent Kuiji’s face looked and how appropriate his behavior was. 
Then, the Master said: as a descendant of a general, this (boy) is definitely of a sincere 
character. If our karmic connections were compatible and I could convert him into a disciple, 
then the Buddhist Dharma that I represent could certainly be passed on to the next 
generation! 


ZERIT EIS ABA, SSRs, As RA Ze etek, Aiea, BERS oS 
Ff, HGRA | 

Sian : TERUG, GWA, BUREN ES, BETTSRIMEDR I, PAVE, aaEPY 
EEE, POLAR, 

(Master Xuanzang) also remembered: When I was still in India, I considered returning to 
China as the second option.’ But the result of the divination that I obtained from a 
Nirgranthaputra was downright auspicious indicating, “as soon as you, Master, return to 
the East, intelligent offsprings will surely appear (near you).” 


It is highly interesting that the Buddhist tradition in China also considered the conversion of 
the most famous disciple of Xuanzang in the context of the divination of the Jain. According 
to Kuiyi's biography, after Xuanzang remembered the Jain’s prediction again, he visited the 
family of the general guarding the northern city gate and gently persuaded Kuiji to join the 
Buddhist order. 

Comparing the records by Huili with those by Zanning, it turns out that the following 
messages are basically the same: 


* The indecision and uncertainty of Xuanzang (Huili: Jr#E) might have been the cause behind 
why he initially considered returning home as the second choice (Zanning: aH EX). 

* The prediction given by the Nirgrantha was particularly promising (Huili: fill EFF... 
AA; Zanning: bE). 

¢ The converting of excellent students such as Kuiji is consistent with Vajhara’s statement 


(Huili: BIER, IRWCEINRE; Zanning: He, PPEEZE ZR). 


INF ek, TSAGRA. EWA, GAA EDTA. 
7 See Li 1995: 138 “Having said so the Nirgrantha went away. The Master then made preparations for his 
return journey and packed up his scriptures and images.” 
* 750: 725b26-cl. 
Another interpretation of if 3/#2X would be “I considered returning to China many times.” 
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§4. The Controversial Attitude of Jainism and Buddhism towards Divination 


It seems that the Buddhists very much appreciated to get this kind of "confirmation of lucky 
fortune" and even wanted to rely on it,'° though it came from “heretics” of different faiths. In 
any case, no antipathy can be ascertained, neither in Vajahra's divination for Xuanzang (§§ 
2-3) nor in Xuanzang’s description of the prediction by a Jain monk with regard to the 
Nalanda monastery, which will be discussed below (§ 5). 

This remarkable phenomenon is due to the different religious backgrounds of Jainism and 
Buddhism. It is evident that the attitudes towards the divination ritual in both religions — as 
much alike as they may be in some other respects — are fundamentally different from one 
another. 


§4.1. The Buddha Condemned Various Practices Dealing with Divination 


In a long dialogue between the Buddha and the monks, as documented in the Brahmajala- 
Sutta of the Dighanikaya, the Buddha named a number of practices that he disliked, including 
divination. According to section 21 on divination e.g., the Buddha condemns 30 particular 
wrong means as low arts, from which Gotama holds aloof. 


“yatha va pan’ eke bhonto samana-brahmana saddha-deyyani bhojanani bhunjitva te evaripaya 
tiracchanavijjadya_ micchajivena jivikam kappenti - seyyathidam angam nimittam uppadam 
supinam lakkhanam misikacchinnam aggi-homam ... - iti va iti evariipadya tiracchanavijjaya 
pativirato Samano Gotamo ti.”"' 

“Or he might say: ‘Whereas some recluses and Brahmans, while living on food provided by the 
faithful, earn their living by wrong means of livelihood, by low arts, such as these: — (1) 
Palmistry-prophesying long life, prosperity, &c. (or the reverse), from marks on a child’s hands, 
feet, &c. (2) Divining by means of omens and signs. (3) Auguries drawn from thunderbolts and 
other celestial portents. (4) Prognostication by interpreting dreams. (5) Fortune-telling from marks 
on the body. (6) Auguries from the marks on cloth gnawed by mice. (7) Sacrificing to Agnis. ... 
Gotama the recluse holds aloof from such low arts.” 


§4.2. The Jains Use the Angavidyda as a Guideline for Divination 


In contrast to Buddhism, fortune-telling is not only allowed in Jainism, a canonical text is 
even used as a theoretical basis for this purpose. This text, named Angavidya, forms the last 


'- In this regard, the author also reminds the reader of the well-known depictions of Brahman’s interpretation 


of Maya’s dream and of the horoscope after Sakamuni’s birth, see Kurita 32HHI4, Gandhara Art I, pp. 27 and 
43-45. 

'!. The Digha Nikaya 1.9: 1-12. 

The English translation is quoted from Rhys Davids, Dialogues of the Buddha (Dighanikaya), pp. 16-19. 
Cf. also R. O. Franke’s German translation (pp. 13-16): “Oder sie gewinnen auf tadelnswerte Weise ihren 
Lebensunterhalt mittelst niederer Kiinste und Wissenschaften, als da sind: Wissen von den schicksalbedeutenden 
K6rpereigentiimlichkeiten, virtuoses Versténdnis ftir Omina, Kunst der Wahrsagung aus grofen 
Naturerscheinungen, Traumdeutung, Kenntnis der fir ein groBes Schicksal bedeutungsvollen Zeichen am 
K6rper, Prophezeiung von Unheil aus Mause- oder Rattenfrafs in Kleidungsstiicken, Erreichung gewisser 
Zwecke durch geeignete Opfer: Feuropfer ...... — der Samana Gotama hat nichts zu schaffen mit solchen 
niedrigen Kiinsten und Wissenschaften.” 
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part of the Miulasutta. W. Schubring explained this work as follows: “Angavijja, Lehrbuch 
der Deutekunst. anga steht (1,2) an der Spitze der aus 8 mahd-nimitta gebildeten Reihe, ihm 
folgen (vgl. Than. 427a) sara, lakkhana, vanjana, suvina, uppaya, bhomma, antarikkha. Als 
Quelle des nimitta-nana wird der Ditthivaya angegeben (1,10), und in dem Eingangswort 
ahad-puvvam sieht Leumann eine Beziehung auf die Puvva. Die Angav. Bezeichnet sich als 
bhagavai mahapurisa-dinna. 60 ajjhaya in Sl. Und Prosa, auch Gaha.”"" 

Although some of the earliest Jain texts also condemn the use of the magic practice, the 
Svetimbara text Angavidyd, which can be dated to the 4" century CE, allows for the use of 
various arts (vidya) “in rites to divine outcomes based on a variety of sources” and 
“prescribes the use of the paficanamaskara (mantra of the five types of supreme lords) in 


divination rites.” 


§5. The Chinese Perception of the “Nirgranthas as Skilled Soothsayers” 


As mentioned earlier (§ 1), Xuanzang remarkably did not mention his encounter with the Jain 
fortune-teller in his travelogue «(A J#f Pa ak Gd) ~Datang-Xiyu-Ji (Records of the Western 
Regions of the Great Tang Dynasty), which was, as far as is known, written on behalf of the 
emperor. Nonetheless, he did use the term # 15 JE HZ shan-zhan ni-qian, “Nirgranthas as 
skilled soothsayers” in this book. 

In the 9" chapter (juan) of the Datang-Xiyu-Ji, Xuanzang narrated — in connection with 
the foundation of the Monastery Nalanda — that a Jain monk, who was a distinguished 
soothsayer predicted the great future for this holy place. 


FRA ER, ARADO. PS AoE. aka ASS OS 
Ro PHRRRAA, WRT o PRUE ES wa Fe, ERE, SUA, EA 
fe WM, SH. IPA eRe, GMA : Sorte | BENZ ES 
Re. Fe AAU ZH TE, RIERA DUR. ASKIN, PaHeiicth”, | 

The site was originally an Amra garden. Five hundred merchants bought it for ten kdtis of gold 
pieces and gave it to Buddha. Buddha preached the law here during three months, and the 
merchants and others obtained the fruit of holiness. Not long after the Nirvana of Buddha, a 
former king of this country named Sakraditya (Shi-kia-lo-’0-t’ie-to) respected and esteemed the 
(system of) one Vehicle, and honoured very highly the three treasures. Having selected by augury 
a lucky spot, he built this sangharama. When he began the work he wounded, in digging, the 
body of the Naga. At this time there was a distinguished soothsayer belonging to the heretical 
sect of the Nirgranthas. He having seen the occurrence, left his record: “This is a very superior 
site. If you build here a sangharama, it must of necessity become highly renowned. Throughout 
the five Indias it will be a model. For a period of a thousand years it will flourish still. Students of 
all degrees will here easily accomplish their studies. But many will split blood because of this 
wound given to the Naga.”"® 


There is no doubt that a Jain’s divination — despite his status as a “heretic” — is highly 


3 See Schubring 1935: 84, who also noticed: “Uber die Angav. sprach nach einer (nur die 2. Halfte 


enthaltenen Hs.) Leumann auf dem VI. OC (Berichte desselben S. 75), vgl. das Referat IA 16, 163.” 
For more details, cf. Gough 2020:568f. and 578. 

' See T51: 923b19-27. 

phe English translation is quoted from Beal, Si- Yu-Ki, II: 168. 
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valued by Buddhists like Xuanzang himself. Moreover, it appears that the term #% 14 JE #z 
shan-zhan ni-qian, “Nirgranthas as skilled soothsayers” occurs first in Datang-Xiyu-Ji, for all 
other references to this term seem to be from a later period than Xuanzang.'’ Hence, we likely 
have reason to assume that Xuanzang first introduced the term in China. 


In summary, Xuanzang used three terms for Jainas: 


© eS JEHZYNE shan-zhan ni-gian wai-dao, “skilled soothsayer belonging to the heretical sect 
of the Nirgranthas” (T51: 923b24) 

°  GRNZIEHZ lu-xing ni-gian, “naked Nirgrantha” (T51: 927a23 and 927c25) 

° SEH Z (iE ni-gian zhi tu, “followers of Nirgranthas” (T51: 929a5) 


In addition, Xuanzang seemly distinguished other “sky-clad” ascetics from the Jain 
Digambaras, when he referred to them simply as “followers of naked ascetics” #&}17.Z%E Iu- 
xing zhi tu (T51: 908b3 and 931c28) or “naked heretics” #4 11% 3 lu-xing wai-dao (T51: 
921c¢29, 931b8-9, and 931c5). 


§6. Conclusion 


It is probably worthwhile to point out that there are still a lot of valuable materials preserved 
in Buddhist literature that tells us how Buddhism and Jainism once co-existed and influenced 
each other. Comparative studies of Buddhist texts in Pali and Chinese with Jain Prakrit 
literature will certainly shed more light on their interrelationship. Thus, it can help us 
understand the historical landscape, especially the social and religious context in India during 
Xuanzang’s time and in the centuries that followed in China.'* For instance, Xuanzang 
described some Jaina centers that existed alongside the Buddhist monasteries in the 7" 
century." 

In 2019, when looking for old Chinese sources regarding Jainas, the author became aware 
of the record on the Jaina soothsayer in Xuanzang’s biography as discussed above. At the 
author’s suggestion, former M.A. student Deng Jinhua gave a talk on this topic at the 
symposium “Comparative Religious Studies” held at the Sun Yat-sen University in October.” 


'" E.g. in Fahua Zhuanji (i ¥E(4 40) by Sengxiang {4 ## (approx. 712-762): Je Ha F 22 4 AH (TSI: 
79a28]; three times in Sanbao Ganying Yaoluelu (= #4 )&KE BIBER) by Feizhuo JEY (approx. ?-1063): IRFAL 
—JeHae% 4 [T51: 832c7], ABH ae AR... JAH DA SEH Zs [T51: 833b22-23], and IFA — Jeet 
#2 4A [T51: 833b29]; and in Fozu Tongji (PitHiifd) by Zhipan 74 (probably around 1270): Jeua FEL 
A bhi EWE RK [T49: 173b4-5]. 

'S Cf. the publications in this regard as mentioned by Hu-von Hintiber 2018 and by Quarnstrém 2020; in terms 
of art history are to be added: Brancaccio, “More on the Buddha and the Naked Ascetics” (1994), and Zin, 
“Some Details from the Representations of the Parinirvana Cycle in the Art of Gandhara and Kucha: The 
Iconography of the Wandering Ascetics (Parivrajaka, Nirgrantha and Ajivika)” (2018). 

His interesting records can be found in the following passages in the Datang Xiyuji: (1) T51: 927a15-24 
FEA HABE, Fl VTA BA aR id = BR. (MRE — ERAT, TAGE ST ERA, KAN FAH 
ira Ai) AAT, FEM PBA TESAIL I, (2) T51: 927c20-25: = KAMAE, JAS TER. TH 
WAY, Waa, BAAR oR, REE, AMES. IRR, PGES TERA, 
WEA LABS, OAT, EVAN. eT TERCEDERE, (3) T51: 928c27-929a5: Ftd. jl 
ATH, BAAR Or Ro... IMSIES, She, HERAT. HERR A. Ae Age Lb 
FERRI, KM ABRAT. FEHR, Seveia 2 pete, 


°° See the author’s report on this symposium: Hu-von Hintiber 2020, p. 18. 
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However, his presentation emphasized the later Chinese sources on divination instead of 
elucidating the early relationship between Jainism and Buddhism.”' Therefore, the author tries 
with the present paper to take up the original research intention.” 
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ea According to our recent agreement, Mr. Deng — though working in economic administration now — will 


probably continue the research direction he has started in 2019. 

‘Tn this context, Max Deeg’s paper “Naked Heretics: On the Representation of Jains in Chinese Buddhist 
Texts” at the above-mentioned conference (see note 1), in which extensive material relating to Jainas has been 
compiled and examined from the Chinese source, should particularly be referred to. 
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